In the medieval Islamic world, elite men were the benchmark of hegemonic masculinity and social power. A presumption of masculine authority within the household shaped the way early medieval rulers were described by chroniclers, and how medieval fathers related to their sons. The formal and informal ways in which they interacted with lower status menwhether their clients, their courtiers, or their sonswere hedged about with the symbolic language of gender. The article focuses on the ways in which certain Andalusī literary sources talk about relations of fathers and their sons with the ruling Umayyad family, to offer an additional dimension to our picture of how the dynasty conceptualised and legitimised its power.
Introduction
In the five decades since Philippe Ariès suggested that perhaps "there was no place for childhood in the medieval world", 1 the study of medieval European children and childhoods has gained significant momentum and importance. Work by the likes of Barbara Hanawalt, Shulamith Shahar, Pierre Riché, Danièle Alexandre-Bidon, Nicholas Orme, Albrecht Classen and many others, has comprehensively challenged Ariès' argument that childhood was not viewed, in the medieval world, as a distinct stage of life. 2 Drawing on a wide range of evidence, from school books and coroners' inquests to art and toys, these scholars have broadened and deepened our understanding of how children were conceptualised and treated, both within and outside the family, and even brought to life the worlds of children themselves.
Research has also been carried out on medieval childhoods in the worlds beyond Europe, geographically and culturally, 3 but with the exception of the pioneering work of Avner Gilʿadi, medieval Islamic children and childhoods have gone largely unexamined. Moreover, the preliminary nature of the work that has been done means that, to date, the picture has been a generalised one, giving very little indication of the variation that must have existed across different periods and regions of the medieval Islamic world. 4 In part, this lack of attention to Islam can be attributed to one of the field's perennial problems: the nature of the evidence available to us. This is not to say evidence is lacking; in fact, there is an abundance of theoretical material on children in the medieval Arabic corpus. Chiefly, this consists of medical texts devoted to childhood illnesses and children's physiological development, together with didactic treatises tackling the social and intellectual side of child-rearingparticularly topics such as how soon children ought to take part in religious ritual, at what age children reach legal capacity, and the content, nature, and ideal schedule of elementary education. 5 There is much less to be found on the experiences and lives of actual children, however, or the relationships between parents and their offspring. In the stylised and formulaic context of historical chronicles and biographical dictionaries, individual men and women rarely seem to have piqued the interest of authors and compilers before they attained adulthood. While Maria Luisa Ávila has shown that quantitative data on Andalusī families can be gleaned from biographical dictionaries, 6 these texts are, by their very nature, chiefly concerned with the contributions men and women made as adults to the author's field(s) of interest: ḥ adīth transmission, grammar, poetry, etc. This goal restricts the picture the dictionaries present to one of an educated, largely urban elite, and ensures their authors were, at most, interested in an individual subject's parentage and education, the better to assess their reliability as transmitters. 7 However, we are not completely bereft. In common with similar trends in scholarship on children in medieval Christian Europeoften reacting against Ariès' assertion that, before the early modern period, parents were largely indifferent to the deaths of children, since child mortality was so common 8 -Gilʿadi has identified evidence of parental affection in the context of books of advice for parents mourning the loss of infants, which seems to have become a popular genre in the Mamlūk period. 9 Other types of evidence exist, too. One area largely outside the scope of the present article is legal material: fiqh, fatwās, and collections of wathāʾiq (formularies). As Vincent Lagardère, Amalia Zomeño and Janina Safran have demonstrated, when used carefully, such texts offer insight into the social history of the Islamic west; 10 such as divorce, inheritance, and wage labour, for example, fatwā and wathāʾiq collections can give us both legal principles and examples of individual cases. 11 But this material is fragmentary, and can be more suggestive than truly illustrative. Furthermore, while Safran draws a distinction between theoretical and practical law, calling for greater attention to the specifics of historical context when examining legal worksand in this she is not alone 12she acknowledges that it can be difficult to tell the difference when reading a text. 13 Nor is it clear whether "theory" and "practice" are quite the clear-cut categories they might appear to be. 14 Some fatwās that appear to be real-life examples are in fact exercises in casuistry, in testing the limits of law by exploring potential edge cases. For example, raids across the border between Christian and Muslim Iberia created an enormous range of possible complications in determining the legal status of children: a child's religious identity was generally dictated by that of his or her father, but what happened, for example, if a pregnant woman was kidnapped and the child was raised in a different religion? It is hard to be sure how many of these sorts of cases discussed by medieval jurists truly occurred, or how common such instances were. 15 Nonetheless, an analysis of the arguments offered by the juristsand, in some instances, of the disagreements later jurists expressed with these earlier verdictscan be instructive in itself, showing us how individual scholars in different contexts sought to explain and apply legal principles. Stylised evidence is still evidence, even if it helps us to answer different questions from those we started with. Literary sources such as historical chronicles are of questionable value when it comes to discovering what medieval Islamic childhood was "actually" like. But, just like the reasoning set out by legal scholars, chroniclers' presentations of youth, and of parent-child relationships in both childhood and adulthood, can tell us a great deal about the way this society thought about itself, and it is this line of argument that the present article will focus on. Children's lives were determined (and still are) by the cultural expectations of the environment(s) in which they grew up. 16 Childhood, as a social status and a process of socialisationof training for adulthood 17is a product of the (sometimes unconscious or unconsidered) decisions and actions of groups of social actors; it is the attempt of society at large, or of a social group, to replicate itself. 18 In the assumptions and expectations attached to literary portraits of children and parenting, we can see what the chroniclersand, by extension, the world in which they wroteheld dear: what they wanted to see reflected in the behaviour of the next generation, and carried on into the future. Like many literary works of the period, the aim of these texts is not to represent the past or present as such, but to create meaning out of it. 19 It will probably come as little surprise, then, that much of the material that will be explored in this article requires us to extrapolate from rather negative verdicts. All too frequently, the "youth of today" baffled and disappointed its elders; a familiar story, perhaps.
For the purposes of this short piece, I am concerned with children both growing and grown up; in the chronicles under examination, the primary representation of elite parent-child relationships is in the context of adult sons waiting to inherit their father's' mantle, and the way in which the resultant confrontations and disappointments prompt reflection on the process of raising children. The piece will also focus on male rather than female children. This is partly because the material on male children is much more plentifulmany of the normative texts are only really interested in boys when it comes to issues such as education 20but also because it is useful and important to look at masculinity as a category. As Julia Bray has argued, study of the family in medieval Islam needs to pay more attention to questions of class, gender, and race. 21
Masculinity
When we talk about gender history, and gendered history, in the medieval Islamic world, the scholarly focus isor has beenoverwhelmingly on women. 22 This is perfectly understandable. Since women's voices are rarely heard within texts of the periodparticularly chronicles, which were written by, about, and for menit is both an important and a radical task to find women, and to find ways to write them back into the history: to make them, as the introductory essay to one such volume has it, "visible". 23 Yet there are two caveats that may be advanced.
The first is that we must be wary of the possible distorting effect of applying to medieval Islam theories of gender and women's status that were formulated in a Western scholarly context. 24 A model of binary gender ideologyof a coherent conception of femininity defined against a coherent masculinity, or vice versadoes not necessarily map comfortably onto a medieval Islamic world that made space, albeit uncomfortably, within its ideology of gender for the mukhannathūn (a term Rowson translates as "effeminates": men who adopted dress and mannerisms associated with women, without posing as women, as such). 25 To conceptualise gender in medieval Islam as a spectrum may in fact be more useful 26and, indeed, closer to the Galenic "one-sex" model upon which many medieval Muslim writers drew for their ideas about men and women. 27 The second drawback of the strong focus on women is that we run the riskas Joan Scott and others have observed of the field more broadlyof telling only half the story. 28 Gender is relational; 29 it exists in an individual's interactions with other individuals and groups, and is ultimately, as Judith Butler has argued, performed against imagined gendered versions of the self. 30 The ideas, institutions, and practices that define and sustain "femininity"the set of behaviours and attitudes deemed ideal for womenderive their meaning and utility from the fact that women exist in a complex social hierarchy with men. Considering women alone means that we do not take full account of this structural element of gender, and reinforces the idea that men and (heterosexual) masculinity are the default: the entirely neutral yardstick against which everything else should be measured, and judged. It suggests that gender, with everything it implies in the way of possibility and permissibility, of social roles and behavioural expectations tied to perceived physical sex, 31 is something that only happens to women. This, of course, is not the case. As a consequence, it is essential to also study men, as men: as gendered beings. 32 Masculinity is a construct of social order, albeit one so ubiquitous as to be, paradoxically, almost invisible, its standards taken for granted, and universalised. 33 It is, like gender more broadly, a symbolic language of power; 34 as Lahoucine Ouzgane has put it, masculinity is "a set of distinctive practices defined by men's positionings within a variety of social structures". 35 This is particularly so when we consider what R.W. Connell has called "hegemonic masculinity", or "the most honoured way of being a man" in any given time and place; 36 despite the fact that the average man does not and cannot live up to the ideal masculine type, a mixture of cultural, institutional and interpersonal pressures lead men to judge themselves and each other against local standards of hegemonic masculinity. Manhood is a public status that must be performed in certain social contexts, and which requires recognition by other men. There is a pecking order: acceptable masculinity is inscribed with the traits, preferences and roles of elite men, while other behaviours are stigmatised and policed, often by being labelled as feminine. 37 Within medieval Islam, it is presumably not an accident that juristic conceptions of masculinity privileged eloquence and reason, since those were the skills that enabled a jurist to succeed in his profession; femininity, correspondingly, was assumed to consist in irrationality and frivolous pursuits, and Qurʾānic justifications were sought accordingly. 38 In many historical contexts, masculinity, centrally, was not only about power, but also about power over others. Within patriarchal social systems, men's authority within the household confers upon them, symbolically, the ability to participate in commercial and political transactions in the public sphere. 39 Within Islam, justifications for men's authority within the household often centre on Q. 4:34 ("Men are overseers of women, because God has granted some of them bounty in preference to others [baʿḍ ahum ʿalā baʿḍ in]"), 40 although this reading has come in for some robust challenges in recent years. 41 The effects of this authority were far-reaching; Yossef Rapoport's study of "divorce oaths" in Mamlūk Egypt (1250-1516)the way that the unilateral right of a Muslim man to divorce his wife became a mechanism to demonstrate standing and establish trust in a wide variety of male-to-male social interactionsdemonstrates amply how private power could translate into public standing. 42 In this case, gender has become the symbolic language of social power on a broader scale than relations between men and women in the household: it also defines the nature of relations between men (singly and collectively), determining the way that many other markers of social status (race, lineage, profession, clientage, etc.) are presented and understood.
Researching masculinity means looking at the aspects of a man's social being that define him as a man: what Rosalind O'Hanlon, in her work on Mughal manhood, has called the "psychic and social investment" that sustains a man's sense of his gender. 43 This means considering issues such as what links a man to other men as similarly gendered beings, how masculine identity is expressed, and what roles and qualities are associated with it. It also means examining how patriarchal social structures and expectations both privileged and confined boys and men. For example, the assumption that proper masculine sexuality was active and centrally about penetrating 44 meant that men could never be considered 37 Sometimes this led to competing definitions, or redefinitions, of masculinity: Christian monks, for example, occupied a difficult gendered space owing to their celibacy, which prevented them from demonstrating their manhood through the then-conventional means of fathering and providing for children. Vern L. Bullough, "On Being a Male in the Middle Ages", in victims of rape or sexual coercion; if penetration had taken place, the logic went, they must have taken pleasure in it, and be punished accordingly for fornication or adultery. 45 Gendered assumptions and practices were inextricably bound up with both the conceptualisation and the symbols of political and social hierarchy, and they shaped the way that men in the medieval Muslim world lived their lives, and raised their sons.
I shall now outline some of the expectations attached to children and child-rearing in medieval Islam, with particular reference to qualities and behaviours associated with elite sons, specifically.
Expectations
Andalusī chronicles hint at a hierarchy of access to the trappings of masculine adulthood for elite children. The courtly chronicler and grammarian Ibn al-Qūṭ iyya (d. 977), for example, tells us that the future Umayyad amīr ʿAbd al-Raḥ mān II (r. 822-52) was permitted only to ride a donkey, not a horse, while he was growing up. 46 Even though ʿAbd al-Raḥ mān was the current amīr's eldest son, he was not, at the time, the designated heir. The gendered significance of the anecdote may not, by itself, be immediately apparent; but by setting it into the wider context of medieval Islamic constructions of masculinity in childhood, we can read ʿAbd al-Raḥ mān's donkey as a public concession of a debt of status, expressed in terms of masculinity.
In the late tenth century, one Kaykāvūs b. Iskandar, an aristocratic landowner in the region to the south of the Caspian Sea, wrote a book of advice for his son. Most of his life lessons concern correct conduct for his son once the latter has attained full adulthood as a lord in his own right. But when he turns to instructing his son upon starting a family of his own, he offers some more personal insight into elite Muslim methods and goals for childrearing, and particularly in terms of father-son relationships, which are instructive for the present study, even if he lived and wrote some distance from al-Andalus. He writes:
If a son is born to you, you must endow him with a good name, because one of the claims which children have upon their fathers is to be endowed by them with a good name. Another duty is to entrust your children to intelligent and affectionate nurses. Then, when the time comes for circumcision, have it performed; and hold it essential to celebrate it with as resplendent and joyful a feast as lies within your power. Afterwards teach your son the Qurʾān so that he shall be known as having it by heart. various stages of childhood, 49 including what we might term the developmental goals children should reach (teething, talking, walking, puberty, and tamyīz or "discernment", on which more below), and the rites of passage parents should observe for these things. 50 Kaykāvūs alludes to the latter when he mentions circumcision. In the early years, children were left largely to the care of their mothers, 51 oras Kaykāvūs suggests in the passage quoted aboveto wetnurses; 52 in cases of divorce, women were almost invariably granted custody of sons under seven (or nine for daughters), at least until such time as they remarried. 53 The father's role was to carry out public rituals welcoming the child into the community, and thus publicly recognise the child's paternity. This rite was gendered, at least in the eastern Islamic world: Ibn Qayyim al-Jawziyya (d. 1350) notes that, with the exception of the Mālikī schoolthe dominant legal tradition in al-Andalusmost authorities mandated that fathers should sacrifice one sheep to celebrate a girl's birth, and two for a boy; Mālikīs, however, recommended one sheep for any child, regardless of sex. 54 Once the child reached the age of minorityas distinct from infancy and childhoodhe or she was considered to belong to the father. 55 This switch from mother to father is traditionally linked with tamyīz, the ability to grasp ideas and distinguish right from wrong, which was conventionally thought to occur around seven years of age. 56 The theologian al-Ghazālī (d. 1111) identifies tamyīz as the development of a sense of shamethat is, the ability to recognise that certain things are to be considered ugly and different, and certain behaviours are sources of shameand explains that this quality enables children to be properly disciplined, as a necessary part of their educational and social growth. 57 Not all writers agreed on the exact age of tamyīz; ʿArībwho connects developmental stages to the dominance of certain humours, under the influence of astrologysuggests that childhood (mawlūd) ends at around the age of ten. He says that tamyīz and related intellectual developments occur between the ages of ten and fourteen, and that fourteen is understood by many authorities to be the age of puberty for boys. 58 Even if they did not necessarily use the term, medieval Arabic chroniclers made reference to this stage in a child's development. Al-Masʿūdī (d. 955), discussingwith heavy foreshadowing of doomthe ʿAbbāsid caliph al-Amīn's attempt to subvert his father Hārūn al-Rashīd's (r. 786-809) succession arrangements by appointing his own son, Mūsā, as his heir in the place of his brother al-Maʾmūn, notes disapprovingly that this boy to whom a representative of 49 In this, Islamic writers were influenced by the likes of Hippocrates (Gilʿadi, Children, 22); their "stages" were not dissimilar to those of medieval European Christian thought (Ariès, Centuries of Childhood, 17-19). the army (nās) is swearing an oath of allegiance, "can't speak sense (bi-amr), nor does he know right from wrong (lā yaʿrifu ḥ asnan wa-lā yaʿqilu qabīḥ an)". 59 Whatever the precise parameters of age, the period between reaching tamyīz and puberty was a formative one for both boys and girls, in different ways. It was at this point that the father took a more active role, by supervising the child's education. 60 As Kaykāvūs puts it, "Teach your children all that needs learning in various arts and accomplishments, in fulfilment of your duty as a father and the exercise of your loving kindness as a parent". 61 The key, here, is the word "needs". Education, too, was gendered; while many of the same developmental stages were expected of girls and boys alike, parents' aims in raising them were assumed to be different in certain key respects. As in any society, medieval Islamic childhood was a period of apprenticeship in the various skills needed to be an adult within that society. Learning culturally defined gender norms is only one of these skills, but it is an important one, 62 imposed externally through teaching, and internalised through imitation and adaptation of behaviour to receive praise from adults. 63 Girls and boys alike were taught what they needed to know to equip them for their future lives: sons were raised to be independent, so that they could head the household when their father died; daughters were prepared to be a vehicle (initially a very lowly one) for the household they would marry into. Too much education, notably literacy, was viewed by some medieval Muslim authorities as dangerous for girls, 64 although it is clear from other evidence that it did sometimes take place regardless. 65 Kaykāvūs' point in the second quoted passage nods towards the greater expectations elite fathers had of their sons, in an ideal scenario. He argues, here and elsewhere, that while sons of the elite are accorded a certain automatic respect on account of that status, they must be educated in such a way that they can prove themselves worthy of respect. He thus extols the virtue of education that goes beyond the elementary training received by non-elite boys: a good father should ensure his son receives instruction in arms, horse-riding, craftsmanship, and swimming; the key qualities to be cultivated, he says, are eloquence and generosity. 66 The latter point nods towards the importance of cultural education for elite boys: of adab, that endlessly flexible term denoting training in manners, wit, rhetoric, and above all the treasure trove of knowledge (of poetry, proverbs, history, jokes, and more) that an elite man might be expected to have at his mental fingertips. 67 While the content of adab might vary in different times and places, the ideal of being able to display cultivation was a lasting one, 68 and it was a skill set that was gendered as masculine. Amid his opening exhortations to his readers to ensure they only learn adab from the foremost men, the tenth-century writer Ibrāhīm b. Muḥ ammad al-Bayhaqī expresses the following extraordinary sentiment about adab: "Only the manliest of men (al-dhukhūr min al-rijāl) love it, while the effeminates (muʾannath) among them hate it." 69 What better marketing for adab: this is an education for real men only.
But a more extensive education did not necessarily mean that boys, even, or perhaps especially, elite boys, had more agency in their lives. It is well known that adult men were expected to make provision (nafaqa) for their families, and could expect obedience from their wives in return; this was central to both the Qurʾānic and the fiqh conceptions of marriage. 70 But this was only part of a patriarchal model of authority and social relationships that was mirrored across society, both within and outside the home; not just between men and women, but also among men. 71 Political and social connections of all kindsincluding not just slavery, but also clientage, discipleship and service to a caliph or sultanall involved hierarchical power divides, in which one party was expected to defer, both publicly and privately, to the other; 72 society as a whole was an ever-shifting network of these sorts of relationships, in which an individual could have more power over some, but be obliged to defer to others, according to factors such as age and political or cultural power. In some instances, these relationships were discussed in explicitly gendered language, as Margaret Malamud has shown in her study of Sufi writings on discipleship, including the Andalusī mystic Ibn ʿArabī (d. 1240). Deference, obedience and receptivity, Ibn ʿArabī said, were feminine qualities and an essential part of female sexuality, but they were not the exclusive provenance of women; disciples had to take on these traits when learning from their masters, just as all mystics ultimately did in their relationship with God. 73 Father-son relationships, too, were hierarchical; patriarchy gave senior men authority over not just the women of their household, but the younger men and boys in it too. 74 Ideally, all children were expected to defer to their elders; this included offering the same sorts of public displays of obedience to their fathers that disciples did to their masters, such as walking behind them and not speaking unless they were spoken to. 75 Being quiet was prized; such unforgivably childish acts as crying too loudly or raising one's voice were linked with childhood injury in the form of a protruding navel, according to a Latin translation of a lost Arabic medical text attributed to al-Rāzī (d. 925). 76 In general, boys occupied an ambiguous gendered space, as Everett Rowson and others have argued; while the masculinity of adult men was displayed publicly through markers such as beards 77 and the private fact of being sexual penetrators, beardless (amrad) young men were a common subject of homoerotic poetry, and their beauty and sexual availability was discussed by medieval writers in explicitly feminine terms. 78 These emasculating and immoral possibilities clearly worried some theorists, who sought to ensure that gender distinctions be demarcatedand performedthrough the clothing permitted to boys, as they were for other social groups. 79 Al-Ghazālī, for example, recommends that well-to-do boys be dressed in white only, not in coloured garments, and still less in silk (which, he said, is suitable only for "women or mukhannaths"). 80 In a neat example of the use of self-scrutiny and peer-to-peer policing to sustain gender boundaries, and especially hegemonic masculinity, 81 al-Ghazālī further suggests that boys should be taught to criticise and shame other boys who break these clothing rules. 82 By virtue of their age and visible physical immaturity, then, boyslike many other social groups, such as slaves and women, albeit with a guarantee of considerable future improvement in social status that both of those groups lackedwere disempowered relative to their fathers, and in society at large. 83 This powerlessness can be seen in literary portraits of elite children. Heirs to significant social and political power were subject to a variety of expectations both in their actual childhood, and in the enforced extended childhood they spent awaiting their accession to that power. Elite heirs were projections and representations of their father's prestige, bound to act in ways that accorded with their fathers' policies and public image (at least in theory), but with few avenues available to them to make their own status and fortune out of their father's shadow.
The end of childhood was marked by the onset of puberty. For boys, this transition from child to adult was accompanied by the end of formal religious education (except for those going on to more specialised studies), and an expectation that the individual now possessed the legal capacity to manage his own affairs, in the sense of being able to form contracts and being legally responsible for his actions; 84 he was also expected to fulfil his complete religious duties. 
Praise
When sons are praised in the texts under consideration here, it tends to be for exemplary performance of filial pietyin the form, essentially, of acknowledging their father's patriarchal authority over them. Kaykāvūs, again, sums up the general idea when he says, "As long as a child is young he cannot but be indebted to his father and mother for their guidance and affection.
[ … ] Parents have the power to rear you and the command to teach you what is good." 85 Andalusī chronicles written under the patronage or influence of the ruling Umayyad family arelike the dynasty itselfvery much concerned with the continuity of the Umayyad lineage, 86 and with showing the sons of the dynasty following in their fathers' footsteps to uphold the family legacy. One example of this comes in an anecdoteof dubious historical accuracy, perhaps, but full of meaning for its tenth-century audience 87 about the future Umayyad amīr ʿAbd al-Raḥ mān I (r. 756-788). The first time we meet ʿAbd al-Raḥ mān in Ibn al-Qūṭ iyya's chronicle, it is some years before he will go anywhere near al-Andalus. As a child in Damascus, we are told, he was in attendance at an audience given by the Umayyad caliph Hishām (r. 724-742) to one Sāra al-Qūṭ iyya ("the Gothic woman"), 88 the granddaughter of a former Visigothic king of Iberia, and apparently an ancestor of our author. 89 Key to the story is that Sāra is portrayed as a woman in need of protection, with no male relatives to speak on her behalf. She seeks the audience because she has been cheated of her inheritance by an unscrupulous uncle, Arṭ ubās, after the death of her father. The text makes clear that her sons would go on to be notable individuals -"one became the metropolitan of Seville, and the other was Oppa, who died in Galicia"but they are described as being, at the time, her "two young sons (ibnayn ṣ aghīrayn)". 90 Ṣ aghīr refers to a minor childthat is, someone no longer an infant (ṭ ifl) but not yet at the age of physical maturity 91and for the purposes of Sāra's story, they are clearly supposed to be below the age of tamyīz, and thus to lack legal capacity to act on her behalf. 92 The father of Sāra's children is, moreover, nowhere to be seen in the story; we are later told that during this same visit, in addition to instructing his governor to ensure Sara's property is returned to her, "the caliph Hishām gave her in marriage (ankaḥ ahā) to ʿĪsā b. Muzāḥ im". 93 Brokering marriages was one of the key rights and responsibilities of a male guardian, whether a father or (as in this case) a patron, towards female dependants; 94 it also positions Sāra as a figurative forebear of the Hispano-Roman and Basque women who would form the invisible backbone of the Umayyad dynasty in later years, as concubines and the mothers of the family's sons and heirs. 95 In short, every aspect of Ibn al-Qūṭ iyya's portrait of Sāra is geared towards creating an image of a woman in need of a male patron to protect her interests. This she finds in the shape of Hishām, and it is a responsibility that Hishām passes down to his Cordoban Umayyad descendants. Years later, when the grown-up ʿAbd al-Raḥ mān is installed in Cordoba, after the ʿAbbāsid revolution of 750 has led him to flee Damascus, he takes on the mantle of masculine, patriarchal authority from Hishām: he remembers the ties of clientage forged between Sāra and his Umayyad forebear, and is scrupulously careful always to welcome her into the palace at Cordoba. 96 Thus the new amīr's roles as ruler, patron and head of household intertwine in this particular (pseudo-)historical anecdote. It should be noted that the caliph Hishām was ʿAbd al-Raḥ mān's grandfather; ʿAbd al-Raḥ mān's father died when he was six years oldthat is, before ʿAbd al-Raḥ mān had reached the age of tamyīzand never reigned as caliph. Hishām thus functions as a role model and surrogate father in the passage discussed above. By virtue of having ruled in Damascus, Hishām is, in fact, a more effective figure for underlining the chronicler's point than ʿAbd al-Raḥ mān's actual father would have been. An overriding theme of Ibn al-Qūṭ iyya's chronicle, as Maribel Fierro and Ann Christys have argued, is the continuity between the Umayyad past in Damascus and the Umayyad present in Cordoba. 97 Obedience to examples witnessed and instruction received in childhoodspecifically, obedience to the Cordoban Umayyads' caliphal ancestors in Damascusis thus presented by Ibn al-Qūṭ iyya as an important part of maintaining that legacy, and thus the Umayyad dynasty's legitimacy.
Later in the same chronicle, when ʿAbd al-Raḥ mān makes a move to appropriate the estates of Arṭ ubās, he is criticised for this in terms that once again link fatherhood and dynastic fortunes. 98 Arṭ ubās accuses ʿAbd al-Raḥ mān of "going against the pacts of your ancestors (khālafta ʿuhūd ajdādika)", and also warns him that, if he continues to make mistakes such as alienating his allies, he is endangering his son's inheritance and his dynasty's survival in al-Andalus. Arṭ ubās asks ʿAbd al-Raḥ mān, sarcastically, if he plans to return to Syria, to which the latter testily replies that he could not possibly do this, having been hounded out of the region (bi-l-sayf ukhrijtu, "forced to leave by the sword"), in a clear reference to the ʿAbbāsid revolution. Well then, says Arṭ ubās: "Do you want to secure your current position for your son (walad), or are you going to take from him what you have got for yourself?" ʿAbd al-Raḥ mān replies, "I only want to establish it (an awṭ idahu) for me and for my son." Duly chastened, he gives a portion of the land he has seized back to Arṭ ubās. The message is that sons upholding their family's legacies and fathers safeguarding their sons' futures are both critical to ensuring that the Umayyads survive and thrive after the setback of 750. 99 There is another example worth noting, briefly, before we turn to negativity about sons. This, again, relates to the Umayyad family in Cordoba. A point of praise that Ibn al-Qūṭ iyya advances of the amīr-to-be ʿAbd al-Raḥ mān II, in his youth, is that he reveres the famed Mālikī jurist Yaḥ yā b. Yaḥ yā (d. 848) "more than a dutiful son would a loving father" (al-ibn al-bārr li-l-abi). 100 Particularly by the middle of the tenth century, when Ibn al-Qūṭ iyya was writing, it was important to draw links between the dynasty and the keepers of the legal tradition, as another dimension of promoting Umayyad legitimacy; Yaḥ yā, as a key figure in the arrival of Mālikī learning in al-Andalus, makes for an excellent anecdote in that regard. 101 But again it is the symbolic language of childhood, and what it implies in terms of power dynamics, that I want to highlight here. Fathers, as noted above, were supposed to guide their sons and oversee their religious instruction; they also had unilateral authority over their families. Rulers, moreover, had a duty to ensure the correct practice of religion in their domains, understood in ninth-and tenth-century al-Andalus to mean, specifically, Malikī law. The phrasing of Ibn al-Qūṭ iyya, then, therefore signals not simply a close relationship, but one understood in terms of masculine hierarchy, and of the state as household. This is legitimisation of a regime by patriarchal logic, and at the same time a justification of patriarchal models of power.
Critique
The idea that there can be tensions between fathers and their offspring, especially sons, is hardly a new observation. Criticism of individual sonsand wariness about sons as a class abounds in medieval Islamic literature. One of the exceptions to the rule that medieval chroniclers were uninterested in childhood has already been alluded to above: this is the civil war (809-813) between al-Amīn and al-Maʾmūn in the 'Abbāsid caliphate, which several writers sought to explain by looking back to the brothers' earliest days, examining their personalities and upbringing to find the roots of the conflict. 102 Kaykāvūs, likewise, sounds a note of world-weariness when he comments, perhaps more in hope than expectation, that, "For [their] existence, it behoves children to be grateful to their parents", 103 and "[H]e who fails in his comprehension of what he owes to the root cannot appreciate the goodness [required] of the branch". 104 In this, he echoes What I have attempted to do here is to give some indication of the way masculinity operated in a particular time and placeninth-, tenth-and eleventh-century al-Andalus, and later literary accounts of itwhile also giving some indication of how conceptions of masculinity were formulated, and developed, in the wider culture of the Islamic world in this period. Masculinity was a particular set of behaviours, qualities and expectations attached to men as social beings; it privileged certain roles and characteristics as exemplary, according these a high social status, and devaluing others. All of this intersected with other aspects of social and political lifeage, profession, wealth, ethnicity, religious identitycreating a complex web regulating what men of various ages and walks of life could and could not do, at least if they wanted to maintain their status in the eyes of other men, and determining how they recognised and related to each other.
Elite men were the benchmark of performative, hegemonic masculinity and social power. A presumption of masculine authority within the household shaped the way early medieval rulers were described by chroniclers, and how medieval fathers related to their sons. The formal and informal ways that they interacted with lower status men whether their clients, their courtiers, or, as explored in this article, their sonswere hedged about with the symbolic language of gender. Fundamentally, masculinity was about having power over others: it was about enacting, at every opportunity, patriarchal social hierarchy through words and deeds that carried a gendered charge, and also about the ways in which those words and deeds were interpreted and reinterpreted with a narrative of gender ideology. But it was also fragile, requiring constant maintenance if it was not to crumble.
